finite spaces. God appeared to him like a sea extending itself everywhere without limits, while the universe was like a huge but finite sponge encompassed about and saturated by the waters of the sea. 8 Augustine tried to justify this vagary by analogies drawn from the material universe. Light and air, though rarefied substances, are nevertheless material. Air does not hinder the light from penetrating it, and the rays of the sun fill the air with their luminousness. In like manner terrestrial bodies, such as air, the heavens, the oceans, the whole mass of the earth itself, were imagined as pervious to the penetrating presence of a material God. 9 During the Manichean and Academic periods of his life Augustine groped in religious darkness. His mind abounded in gross religious misconceptions primarily because of his basic error concerning the nature of God. Referring to this stage in his Confessions, he says mournfully: "Thou wert not Thyself, but a mere phantom, and my error was my God." 10 Other gross errors followed in the wake of his fundamental misconception of the divine nature. Christ was not born in the flesh, but drawn out of the "most lucid mass" of the divine substance.
11 Evil, too, was believed to be some such kind of substance and to have its own soul and hideous bulk. 12 These basic errors had their repercussions in Augustine's moral life. They were no help to him in practicing virtue, but rather disposed him to carnal indulgence. 13 His false notion of God hindered him from seeking aid when he most needed it. Nor did he seek consolation from such a God in trying circumstances.
14 Augustine's quest of God teaches those in error with what earnestness and indefatigability they must strive to attain a true conception of God. Augustine's case also shows palpably how unutterably important it is to conceive of God rightly if the whole religious life is to be built on a solid foundation.
The time had now arrived when Augustine would no longer conceive of God as "any solid or substantial thing." 16 His acquaintance with the Neoplatonic school of thought had thrown open a new vista of religious ideas. The notion of God as a purely spiritual being, 17 taught by the Neoplatonic philosophers, 18 was as revealing to his mind as it was fundamental to his religion. This new concept removed "the greatest and almost only cause" of his inevitable error. 19 He who till this time professed he "knew not God to be a spirit" 20 refashioned his concept of God, and in due time his theology and religion. To Augustine's delight he also discovered tbat "the one only Church, the Body of Jesus Christ," did not maintain any tenet which should confine God, the Creator of all, in space however great and large. 21 Later, as bishop, Augustine made use of the experiences of his own soul in his pastoral instructions to the people. For example, in a sermon on Jacob and Esau, he assures his listeners that God is none of the vagaries he once entertained of Him. He is neither earth nor heaven.
He cannot be any of the immense bodies above us, viz., the sun, the moon, or any planet. Even if the sun is conceived as extending beyond all confines, it will not and cannot be God. He cannot be envisaged as man, no matter how perfect the latter be, nor as matter, however precious it be: God cannot be anything that is finite, be it corporeal or spiritual. 22 His doctrinal works, too, bear evidence of his relentless efforts and pastoral solicitude in correcting the misconceptions of men and in inculcating the true concept of God. In his work On Christian Doctrine, intended "to help to an understanding of the Scriptures" 23 and "to present the facts which we have comprehended," 24 Augustine portrays the various ways in which different categories of men visualize God as the most excellent and sublime being. Because the passage is a synthesis of some deeper thoughts on the approach of men to God, Augustine's own striking words are transcribed here:
When the one God of gods is thought of, even by those who believe in, invoke, and worship other gods "whether in heaven or on earth" (1 Cor. 8, 5), He is considered in such a way that the very thought tries to conceive a nature which is more excellent and more sublime than all others. Men are indeed influenced by diverse goods, some by those which are concerned with the sense of body, others by those which affect the intellectual quality of the mind. Consequently those who have surrendered to the bodily senses think that the sky, or what they see so radiant in the sky, or the world itself is the God of gods. Or, if they attempt to go beyond the world, they visualize something luminous and conceive it as infinite or of that shape which seems most pleasing in their vague imagining. Or they think of it in the form of the human body, if they prefer that to other things. However, if they do not think there is one God of gods, but rather many and innumerable gods of equal rank, they still attribute to each one the form of body that seems most excellent in their own minds. Those who by means of their intellect strive to visualize what God is, place Him above not only all visible and corporeal natures, but even all intellectual and spiritual natures, above all changeable things. All men engage in contest over the excellence of God, and no one can be found to believe a being is God if there is any being more excellent. Hence all men agree that He is God whom they esteem above all other things.
25
CONCEPT OF PRESENCE Augustine considers the notion of presence to be one of the primary attributes which enter into the concept of God. The Bishop says that when you think "of a certain substance-living, perpetual, omnipotent, infinite, everywhere present, everywhere whole, nowhere included"-you are thinking of God. 26 Again in his profound work On the Trinity he presents us with a brief but comprehensive and keen analysis of the concept of God by removing from Him the "accidents" of the Aristotelian categories of logic. 27 In this rather difficult passage, which is not easily rendered into English, Augustine encourages us "to understand God, if we are able, and as far as we are able, as good without quality, great without quantity, a creator without indigence, ruling but from no position, containing all things without 'having' them, totally everywhere without place, eternal without time, making things that are changeable without change of Himself, and not being subject to the influence of anything." 28 Predicated of creatures, material or spiritual, presence is a quality, a positive attribute, a certain perfection. When it is asserted of the Supreme Being, the limitations and imperfections proper to presence in created beings must be removed from it. This theological principle is true of all attributes drawn from the universe and predicated of God. It is a teaching common to the Fathers. 29 The efforts of Augustine to purify and sublimate the concept of the divine presence are unrelenting, notwithstanding the difficulties that he experiences expressing it in human words. 30 This is evidenced by the many and various words and expressions he uses to clarify and exalt God's omnipresence.
Let us notice the expressions that Augustine uses to describe the divine presence in the universe. "God," he says, "is everywhere, 31 and is wanting in no part of any being.
37 God is in the universe, in all places, and in every thing. When compared with the presence proper to created beings He is most present.
38
The divine presence is thus most perfect in extension and in intensity. Extensively, God encompasses the whole universe and pervades its substance; He permeates every minutest particle of it. In fact, it is characteristic of the divine essence to be present immediately to any other being or world that He may choose to call into existence. Intensively, God is present to all creation in the manner that a self-subsisting Creator and necessary Being alone is able to be present to them, i.e., by sustaining in existence what He has created, since otherwise a contingent being could not subsist. In this manner God is said to be most present to them.
When the Bishop speaks of a ubiquitous diffusion of God in the universe, he warns men again and again against conceiving this in a material way, i.e., as quantity distended by its bulk through distant spaces. 39 God is not spread out as liquid, nor does He pervade beings as air and light do. All such substances, whether gross or fine, are material, and as such are subject to the laws of quantity. They are divisible, so that their magnitude is lesser in a part than it is in the whole. Augustine is fully aware of the necessity of using human concepts and words, which are immersed in the limitations and imperfections of creatures, to express God's infinite and most perfect being. Attributes drawn from the universe can be predicated of God, since they are in some measure a reflection of God's perfections, but none of them is worthily asserted of God.
4S Much more does the divine nature transcend all human words, and yet we must express ourselves in human fashion. God "is conceived more truly than He is expressed (by words), and He is more truly than He is conceived." 44 It is easier to say what God is not than what He is. 45 In describing the attributes of God Augustine employs in no small measure the philosophical technique of Plotinus, 46 whose fundamental teaching is that the "One" cannot be defined in positive terms but must be presented in a negative manner.
47

MODE OF DIVINE PRESENCE
Literally leaning on Augustine's own terminology, let us first see the manner in which God is not present in the universe. God is not enclosed in place; 48 He is not circumscribed by place. 49 He is not contained in place, for whatever is contained in place belongs neces- sarily to the category of material beings. 50 Nor is He confined to many places, for He fills all places with His presence. 51 God, therefore, is not to be said to be somewhere, for whatever is somewhere is in place; but God cannot be said to be in place. 52 Since God is not somewhere but everywhere, it is not correct to ascribe to Him any motion or transition from place to place.
58
Augustine warns us earnestly: "Only let us not try to bring God to place, let us not try to contain God in place, let us not try to diffuse God through spaces, as it were, by some mass; let us not dare that, let us not think it.
,,B4 And again in the same strain: "Do not think of God as being in places; if He were in place, He would not be God." 55 The limitations and imperfections surrounding the mode of presence proper not only to quantitative beings but also to spiritual created beings are removed from the all-perfect God.
Like the other Fathers Augustine ascends from that which is lower and pervious to the senses to that which is higher and impervious to them, viz., from the presence of the body to the presence of the soul.
56
Wherever length, width, and depth are wanting in a being, it cannot be material but immaterial. 57 The soul has no spatial dimensions: it "must not be believed to be long, wide, or heavy." 58 It has a nature which is superior to all substances possessing tridimensional extension. "The nature of the soul is more excellent than the nature of the body; the former exceeds the latter much." 59 The soul has no quantitative mass, no corporeal form, no configuration, no position of parts. In a certain sense it is not a composite, but simple; 60 in any case, it is more simple than a corporeal being 61 and forms a class of its own. 62 "The soul is spiritual, incorporeal, and akin to the substance of God." 63 The material body's mode of presence is contrasted with that of the soul. Since their natures are different, their modes of presence will be different. 64 The soul like material bodies is somewhere, it is in some place: it is in a body in such a manner as to be concluded within the delimitations of the body. Yet it is present in the body not by a local and quantitative diffusion akin to the circumscriptive presence of material bodies, but by a certain life-giving activity. 65 The intensity of its presence, manifested by its various functions and operations, is greater in some parts and members of the body than in others. 66 Unlike material bodies, which are by parts in the corresponding parts of space which they occupy, the soul is whole in the whole body and whole in each part of the body. "In to to (corpore) tota est, et in qualibet parte tota est." 67 God has His own mode of presence. It is contrasted with the presence of bodies and of the soul. It is altogether different from the circumscriptive mode of presence of material bodies. They are indeed wholly in the whole place, but in such a manner that they are divisible and their many parts are measured by the corresponding parts of space. As a result larger parts of the material body occupy larger parts of space, and smaller parts smaller parts of space, 68 and the space occupied by one part cannot at the same time be occupied by another part.
69 But God's presence also transcends the mode of presence of the soul which is confined (here upon earth) to a particular body as its place. Nothing contains or encompasses the divine substance. God is present in and to the whole universe and is wholly in every part of creation. In His entirety God permeates even the minutest and most insignificant being and part of it. 70 The reason why God is not in place (in loco) is that He is everywhere present in His totality.
On this account is He said to be everywhere, because He is absent to no part; on this account is He said to be whole, because He presents not one part of Himself to a part of things, and another part of Himself to another part of things, equal part to equal parts of things, a less to lesser parts, greater to a greater part; but He is equally present as a whole not only to the whole of the universe, but also to each part of it. 71 St. Augustine succinctly expresses this type of presence by the Latin apothegm ubique totus; elsewhere he adds a touch of exactness with ubique simul totus? 2 This trenchant dictum contains an epitome of the patristic doctrine on the presence of God. This terminology was in use among the Greek Fathers, 73 and still more among the Latin Fathers before St. Augustine. 74 The Bishop's constant use of it lent it a technical ring. 75 The same epithet with the same doctrinal content prevailed throughout the remainder of the patristic period. 78 It was inherited by the Scholastics, who, having systematized the doctrine on the modes of presence and established an accurate terminology, supplanted the expression ubique totus by praesentia repletiva.
The Fathers admitted that the innermost nature of God's manner 79 Nothing is more mysterious than God, yet nothing is more present; while it is difficult to say where He is, it is more difficult to say where He is not. 80 It suffices for the Bishop to state that God is present everywhere in a wonderful way which however is scarcely comprehensible by the minds of men.
The reason of this hidden, obscure presence lies in the very spirituality of His essence, which is impervious to the perceptions of the human senses and remote from the cognitive processes of man.
81 Although the spiritual nature of God is in some respects similar to that of the soul-and in this wise we gain our analogous knowledge of the divine nature-still it is unlike the soul in many other respects. By virtue of this particular spirituality God must be altogether in the whole universe and altogether in every part of the universe at the same time. 82 The divine presence, like the divine spirituality, involves immutability and indivisiblity. Moreover, since the divine essence is ineffable, we cannot express ourselves intelligibly about it unless we employ language indicative of time and place, even though God is not in place and is out of the range of time. 83 
ANALOGIES
The abstruseness of the subject on the one hand and the ingenuity and practical cast of the Bishop's mind on the other led him to find helpful examples for illustrating the nature of the divine omnipresence. Augustine likens the ubiquitous and total presence of the divine essence in the universe to the presence of immortality in the human body. Immortality is incorporeal and indivisible. It permeates altogether as one virtue the whole of the human body, which is itself corporeal and divisible. Thus, while some members of the body are larger than others, they are not on that account more immortal than others. 84 And, again, he parallels it with health, which indivisibly permeates the body and its component parts. Thus, in an all-around healthy body a smaller member, e.g., a finger, has not less health than a bigger member, e.g., the hand. 86 He also compares the presence of God to wisdom in man, which is so present that it is not measured by the stature of its possessor. Or, if there are two equally wise men of whom one is of larger physical proportions, wisdom will not be greater on that account in the one than it is in the smaller man.
86
Other abstract substantives-justice, truth, chastity-become for Augustine stock terms to illustrate, and proofs to demonstrate, the possibility of that presence which is proper to God. He makes use of these not only in more recondite and doctrinal treatises but also in instructions and sermons intended for the common people. It is evident, therefore, that these abstract concepts used to elucidate the nature of God's presence are no obiter dicta, but are a well-considered part of his theology.
87
These analogies are intended to render intelligible to the human mind the whole and indivisible presence of God and at the same time the universally diffusive character of that presence. "Far be it," Augustine says, "that whatever the quality of a created being can do in a body, the substance of a creator cannot do in itself."
88 By the use of such analogies, however, he does not intend to imply that God is such a quality; he expressly denies such an inference. "God is so diffused through creation that He is not a quality of the universe."
89
Augustine clearly distinguishes between quantity and quality of bodies and the respective modes of presence that they entail. A material substance, such as the body of man, has quantity and quality. Quantity is its bulk or extension; health and wisdom, which are in that same body, are a quality of it. 90 There is no quantity in God; hence the mode of presence proper to quantitative bodies is alien to Him. Nor is He a quality of the universe; hence His mode of presence will be even unlike that of non-quantitative finite beings. 91 The Bishop of Hippo thus steers clear of any taint of pantheism. Notwithstanding the divine inbeing and pervasion of the universe, God is not one with it. He does not form a part of the being of creatures. Not even with regard to the spiritual soul of man can God be said to be a pars, although the soul is an imago of God. And yet the divine presence is so necessary as to be a condicio sine qua non of the existence of all creatures. Though He is immanent in all creatures, the simplicity, spirituality, and immutability of His nature require that He be transcendent to them. Speaking of the presence of the Holy Ghost in the chaotic mass described after the first act of creation in the opening lines of Genesis, the Bishop asserts that we must not imagine, as some do, the Holy Ghost therein described as animating by His very person the newly created mass. 92 We perceive the stages of Augustine's ascent from the lowest material to the very highest immaterial. 93 From the macrocosm of sense and perception he reaches to the inward microcosm of thought and intelligence, and from there to the unchangeable spirit. 94 It is an ascending movement from the material-and-changing to the spiritual-and-changing, and from the spiritual-and-changing to the immaterial-and-unchanging. 95 St. Augustine's Platonic mind shows a predilection for reaching God from the existence of abstract and immutable truths, which are divine in their own right and consequently indicative of their divine source. 96 But he also admits that God is knowable from creation, so that the mind ascends from the perfections of creatures to those of the Creator. , 133) . 93 De civ. Dei, VIII, 6 (PL, XLI, 231; ed. Dombart-Kalb, I, 329-31).
PRESENCE AND ACTIVITY
In opposition to the predicament of quality, God is the personal and creative substance responsible for the existence of all beings. They exist not by necessity or emanation but because they have been called into existence by a free act of the divine will. The creating act alone, however, does not suffice to account for the universe. After it is created, God continues to sustain it in its existence. It is He, too, who causes order and stability; it is He who guides and rules it. 98 The Doctor correlates, associates, and even identifies the presence of God with the creative and conservative operations of God in the universe. "God fills the earth," Augustine says, "not by the exigency of His nature, but by the presence of His power." 99 As beings cannot commence to be without God's creative act, so neither can they continue to be without God's power abiding in them and sustaining them. The omnipresent God of Augustine is therefore not only the omnipotent God who creates all things out of nothing but also the all-holding 94 God who preserves the things He has created. 100 These are fundamental principles underlying the doctrine of the relationship of the universe to God. Both creation and conservation show to what extent creatures are dependent in their being upon the omnipresent God.
Augustine's exegesis of the hexaemeron sheds light on the dynamic presence of God who was then fashioning the universe. Referring to the repose of God on the seventh day, he explains that God rested after the biblical days of creation in so far as He did not create any new genera of beings.
101 God does not rest, however, from all activity, for He does not cease to operate in the things He has created. 102 Nor does Augustine see in this ceaseless activity any contradiction to God's immutability. God is always simultaneously at rest and at work.
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Although the things He works upon are confined to place and subject to time, He is outside the category of time and place. 104 God cannot recede from the work which He brought into existence. When the human builder constructs his edifice or the artisan finishes his product, they go away; they are no longer needed that their works may continue in existence. But if God were to turn away from the universe, it would turn to nothingness. If He were to abandon any of the numberless created beings constituting the universe, it would cease to be.
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Nor is God in the world as the craftsman, artisan, or architect, who are external to the work they are producing. They occupy a place different from that occupied by the object on which they are working. It is characteristic of man to be present to the object on which he is working, without being present in it. God, on the contrary, works from 100 within. In creating, He works intrinsically in the thing created; in conserving, His power is operative on the inside of the universe and is active within each part and parcel of it. His permeating presence is the cause of subsistence of all things, attaining their very nature from within; it also guides and rules all beings by a power internal to them. "By the power of His majesty He creates whatever He creates; by His presence He rules whatever He has created." 106 It must be noted that the creative act and the conservative operations are inseparably bound up, for Augustine, with the divine omnipresence. This is likewise true of all other divine operations which belong to the world's administration. The Bishop does not conceive of God as present and therefore as acting, but as active and therefore present. "These things the one true God works and performs as God, that is, as being everywhere present." Augustine, therefore, does not conceive the presence of God in the form of an inactive abiding or an inert permeation of all being, but in terms of power and action. "He is everywhere present, not by spaces of places, but by the power of His majesty."
109 Before Augustine, both Greek and Latin Fathers presented God in His dynamic presence. In fact, it is difficult, if not impossible, to find passages in the early Fathers which expressly denote the presence of the divine substance. In virtue of their doctrine that God is simple it follows that nature and action are not separable in God, and hence the divine substance is present where the divine action is exerted. But what was explicitly taught was the presence of the divine action and not of the divine substance. By laying stress on the dynamic presence the danger of identifying God with the universe was made more remote.
In this matter the Bishop of Hippo had not only a guide in tradition but also an incentive from the religious philosophy of Plotinus, who 106 In Io. Ev. tr., II, 10 (PL, XXXV, 1393). 107 considers the presence and immensity of God preeminently in the form of power and action.
The "One," however, is found neither in other things, nor in the divisible, nor is it indivisible in the sense in which the smallest possible remainder is indivisible. It is the greatest of all things, not in extension, but in power, and hence space and extension have nothing to do with its power. The real existence which comes next to it in rank is also indivisible and undivided in a dynamic, not spatial, sense. We are to understand, too, that it is infinite, not by virtue of being immeasurable in extension or number, but because its power cannot be comprehended or circumscribed. 110 The doctrine that God is present in the universe is expressed by a twofold series of assertions. First, God is said to be in the universe or to pervade all things. The various ways in which this is expressed may be epitomized by "God in them." Secondly, the entire universe with its individual parts is said to be in God: "they in God." Both classes of expression indicate the relation of the universe to God. The doctrine of omnipresence is commonly expressed nowadays in the first manner, viz., that God is in all things. The second manner, viz., that all things are in God, was transformed during the Scholastic period into a different sense. "All things are in God" means that they have their exemplary ideas in the divine essence.
Scripture countenances the statement that all things are in God. 111 It occurs in the Latin Fathers: thus Ambrose 112 and Jerome use it, 113 although they do not make the effort that Augustine does to explain its usage. Plotinian philosophy supports it 114 and Augustine expresses his preference for it. 115 It occurs after Augustine's time; thus St. Bernard states trenchantly: "All things are in Him, so is He in all things." 116 This mode of expression became common to pantheists. 117 Malebranche, in self-defense against pantheistic accusations, maintains that, according to the teaching of Spinoza, God is in the universe (and hence the doctrine is pantheistic), but according to his own teaching the universe is in God (and hence he himself evades pantheism).
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Augustine warns us that man and the universe are not in God as a part of His substance. 119 They are in Him because in order to subsist they must be supported by Him, and in order to fulfill the purposes of their existence they must be guided by Him to their respective ends. 120 He is the sole uncaused reality and every other caused reality must be dependent upon His sustaining power. And yet He is so perfect in His being as to be transcendent to His creature. "He is ... by His immutable and transcendent power interior to every being, because all things are in Him, and exterior to every being, because He is above all things."
121 This inbeing in God Augustine terms a place (locus), thus considering the divine essence as a container in the manner of space. He excuses himself, however, for using such metaphorical language.
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PRESENCE AND DIVINE SUBSTANCE
Although Augustine does not speak explicitly of the presence of the divine substance in the universe, the doctrine is implicitly contained in his theology. What is his teaching on the nature of God? What relation exists between the divine will and its act, between the divine essence and will? His doctrine in these fundamentals relating to the divine nature will necessarily have a bearing on the nature of omnipresence.
The divine power or act is rooted in the divine will. It is the divine will which creates; it is the divine will which preserves created beings in existence. There is, however, an essential difference between God and man in regard to the relationship which exists between the act and the will. In man an act and the will which elicits it are not only distinct but also separate; in God will and power, will and act, are identically the same. More than that, they are identical with God's very essence: they are God Himself. "The will and power of God is God Himself."
123
This identification is true not only of the will and its act but also of all divine attributes. For Him who is Life it is not one thing to be and another to live, but it is one and the same thing to be and to live. Again, for Him who is the subsisting Intellect, to live and to know are not diverse acts, but to know is to live, and to live is to be. Thus, too, God is great, yet not by any participated greatness as man is, but by that greatness which is His own essence. In other words, God is His own greatness, just as He "can be said to be His own divinity."
124 God does not participate in the perfections ascribed to Him; He simply is that perfection which is predicated of Him. 125 Underlying these statements is the fundamental doctrine that God is a simple substance or nature, i.e., devoid of any composition. Augustine expresses the concept of non-complexity trenchantly and profoundly when he says that God is simple because being and having are not two different things in God as they are in man, but one and the same thing. God is what He has. "He is said to be multiple, because there are many perfections which He has; He is said to be simple, however, because He is not anything else than what He has." 126 The ultimate reason for identifying the divine attributes with the divine essence is to be sought in the utmost perfection of the divine being. The cause of the existence of created beings lies outside them, but God's being with all its perfections is absolutely independent of any external cause. God is in semetipso: He has the source and cause of His existence in and by Himself. 127 He alone is an eternal, immutable, self-subsisting, and hence all-present substance.
128 All other existences are created and draw their being from Him as a source and cause. 129 Having being originally (primitus) as a source-being, He alone has being in the true and highest sense.
130 "God," says the Bishop trenchantly, u summe est." m Thus, of God it can simply be said that He is: nothing else need be said. In predicating "is" of creatures some attribute must be added: we say that they are this or that, such or not such. In fact, we are so accustomed to adding an attribute after the verb "is" because it is predicated so frequently of created beings that when we use it of God there is a tendency to say not only that "He is" but "what He is." 132 Augustine, with his deep insight into divine things, makes the unaccustomed statement that God is "is." Thus he remarks that God is "the is," as "the good is the good of all goodness." 133 Elsewhere, when speaking of the manner in which we know the good, Augustine states that whatsoever in any degree is, is good. The reason which he gives is that it comes from Him who not merely is in some degree, but is "the is." The writings of Augustine purpose not only to enlighten the intellect but also to move the will. The aim of his philosophy, wisdom, and theology is the attainment of the highest Good, to which man must conform and assimilate himself already in this life in order to contemplate it in eternity. When he stimulates the will and appeals to the emotions, the Bishop does not neglect to expound and define the doctrine in which ethics and morality, religion and charity, are rooted. There is a blend of dogma and morality: his works afford much light for the understanding and much warmth for the heart. Augustine evidences, more perhaps than any other Father, the inseparability of theology and morality, of belief and practice, of dogma and living, in Christian religion. This is true likewise of the doctrine under consideration. While he studies and expounds the doctrine of the all-present God, the practical application of it to the life of man is ever obvious. Moreover, his teaching on the presence of God is but a particular phase of his entire doctrine on God. The impressive portrayal of an all-present God is a sequel to his vivid concept of an all-perfect God. God is in heaven and in hell, in the sea, in the skies, in the sun, the moon, and the stars. He is in every place in His entirety-totus ubique.
God is near, ever-present, within us and around us. We cannot move ourselves out of the sphere of His presence. We cannot flee from Him who is within our very selves. He pervades every being as light shines through a translucent object. In fact, He is more present to us that we are to ourselves. We cannot rid ourselves of His power and influence. His presence is not otiose but operative. Through it He sustains our being and every being; without it nothing would be able to subsist: sine quo nemo potest esse. m These are some of the thoughts that recur in the voluminous writings of the Bishop of Hippo in connection with his doctrine on the presence of God. In it he found a formidable weapon against the sinner. Sinners forsake their Creator but He does not forsake them. They are ignorant that God is everywhere, whom no place encompasses. He alone is near even to those who try to remove themselves from Him. 136 But it is impossible for the enemies of God to abscond from the terrible Judge.
In this the all-present Judge differs from human judges, because they preside in a particular place and pass their sentence upon a transgressor who is himself usually before them.
God is the judge of your iniquities. If He is God, He is everywhere present. Whither will thou betake thyself from the eyes of God, that thou mayest speak in some part where He does not hear? If God judges from the east, go to the west, and say whatever you wish against God; if He judges from the west, go to the east, and speak there; if from the wilderness or mountains, go into the midst of people, where thou wilt murmur to thyself. He judges from no place who is everywhere hidden, everywhere public; whom no one can know as He is, and whom no one is permitted to ignore. 137 A keen feeling and a deep consciousness of the ever-present God is part and parcel of his own personal religion. Anyone who reads his Confessions must become aware of Augustine's sensitiveness to the divine presence working in his own soul. 138 These are not exclusively allusions to that presence which he terms the presence of inhabitation, and which he usually associates with the person of the Holy Ghost. Nor is it only that presence and activity which is bound up with the inspiration and workings of divine grace. Augustine refers frequently to that divine presence which is common to all beings, animate and inanimate, to all men, sinners and the just. When, forgetting himself as it were, he seeks and calls upon God to come to him, then upon second thought he rebukes himself and apologizes for trying to draw God to himself from elsewhere as if He were not already there.
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"Thou wert more inward to me than my most inward part, and higher than my highest." 140 One also feels Augustine's overpowering conviction of the physical need of God and of His pervasive presence and action. "If I shall not remain in Him, nor will I be able to remain in myself." 141 In corroboration of this assertion Augustine adduces a passage referring to wisdom and found in the Book of Wisdom, but applies it directly to God: "ilia autem in se manens innovat omnia." No finite and contingent being can exist unless God, the absolute and necessary Being, is the cause of its origin and the preserver of its existence. This He does by his active and pervasive presence. "He made these (souls), nor is He far off. For He did not make them, and so depart, but they are of Him and in Him."
142
Too late loved I Thee, 0 Thou Beauty of ancient days, yet ever new! too late I loved Theel And behold, Thou wert within, and I abroad, and there I searched for Thee; deformed I, plunging amid those fair forms, which Thou hast made. Thou wert with me, but I was not with Thee, which unless they were in Thee were not at all.
143
An all-present, living, and active God is a tremendous reality permeating the depths of Augustine's soul. Indeed, God is so real to him that at times he seems to pierce the veil which separates the finite from the infinite and almost to grasp the God whose throne is inaccessible to the mind of mortal man. 144 It is in this sense that Paulinus writes in a letter to Augustine: "I have asked you who sees as it were through God." [Augustine] had penetrated into the mysteries of the Godhead, has become almost 'comprehensor,' and not simply 'viator.' " Also E. Cuthbert Butler, Western Mysticism (New York, 1924), p. 24: "Augustine is for me the Prince of Mystics, uniting in himself, in a manner I do not find in any other, the two elements of mystical experience, viz., the most penetrating intellectual vision into things divine, and a love of God that was a consuming passion. He shines as a sun in the firmament, shedding forth at once light and heat in the lustre of his intellect and the warmth of his religious emotion." u *Ep., CXXI, 111, 14 (PL, XXXIII, 468; CSEL, XXXIV/2, 736): "Te, qui vides quasi per Deum, interrogavi." Some mss. have "qui vides quasi Deum."
